, this may be the sole concern that appears consistently from Kant's earliest writings through the last. In Kant's lectures -on logic, metaphysics, ethics, and education -it is difficult to find a text completely free of anthropological observation. Reaching far beyond considerations of ethics and history, moreover, the question of human nature is also present in Kant's most "scientific" reflections. In the conclusion of Universal Natural History and Theory of the Heavens from 1755, a text principally dedicated to applying Newton's theory of attraction and repulsion toward understanding the emergence of the heavens, Kant closes with this comment:
It is not even properly known to us what the human being truly is now, although consciousness and the senses ought to instruct us of this; how much less will we be able to guess what he one day ought to become. Nevertheless, the human soul's desire for knowledge (Wiβbegierde) snaps very desirously (begierig) at this object that lies so far from it and strives, in such obscure knowledge, to shed some light. The "critical" project that would take shape some twenty years later is partly an extension of this very concern. It is "the peculiar fate" of human reason, the way its aspirations and interests outstrip its powers, which motivates the famous critique of traditional metaphysics found in the Critique of Pure Reason. 3 Moreover, one of Kant's more specific concerns in that work involved the status of human nature in relation to the emerging human sciences. In the eighteenth century, natural history borrowed experimental and taxonomic methods from the physical sciences of the previous century, methods that had little use for notions of the "soul" or for any substance other than a material one. 4 Like many of his time, Kant believed that this approach posed a challenge to humanity's unique place in the cosmos, threatening to leave humanity undifferentiated among the world of beings. Kant concluded that a solution to this problem could be found only by abstracting from anthropological observation. The doctrine of Transcendental Idealism is partly an attempt to articulate a doctrine of a self that is at once an object of empirical natural science and history, subject to the "mechanism of nature," and also a rational being able to cognize the natural world and having a "vocation" that transcends nature. 5 Similarly, in his mature moral theory, Kant held that one could identify the supreme principle of a pure moral philosophy only by abstracting from all specifically human characteristics. Thus, "a metaphysics of morals cannot be based upon anthropology. . . . " Although, to be sure, this "metaphysics of morals cannot dispense with principles of application, and we shall often have to take as our object the particular nature of human beings, which is cognized only in experience, in order to show in it what can be inferred from universal moral principles."
anthropology as a unified science of theology and physiology. 7 Kant was explicit about giving up "the subtle and . . . eternally futile investigation into the manner in which the organs of the body are connected to thought," in favor of a doctrine of empirical observation (Beobachtungslehre) without any admixture of metaphysics. 8 Kant also stressed that, as an alternative to this tradition, his version of anthropology would have a pragmatic orientation. As he would later explain in the preface to his own textbook,
A systematic treatise comprising our knowledge of human beings (anthropology) can adopt either a physiological or a pragmatic perspective. -Physiological knowledge of the human being investigates what nature makes of him; pragmatic, what the human being as a free agent makes, or can and should make, of himself.
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Rather than offer a merely theoretical account of human affairs, useful only for theorizing in the schools, Kant intended to provide a "doctrine of prudence" (Lehre der Klugheit) 10 toward which future citizens of the world could orient themselves. Following the lead of works such as Rousseau's Emile, Kant aimed to provide observations of peoples and cultures useful for his auditors to get on in the world, to conduct commerce and politics with a greater understanding of human beings and of human relations. For Kant, "anthropology" is not a study of other cultures in the sense of comparative "ethnography," although as a pragmatic inquiry into the nature of human beings in general it does draw in part upon such works. Kant's "sources" include not only travel accounts of distant regions, but also plays, poetry, histories, novels, physiology, and philosophical works. In the lectures on anthropology, one is as likely to encounter a reference to Laurence Sterne's Tristram Shandy as to Lucretius' De rerum natura. Kant draws upon these sources to provide an empirical and useful account of the powers of the human mind in general and the vocation of the human race. Given these interests, one might refer to Kant's anthropology as a "philosophical anthropology" were it not that such a phrase would strike Kant as an oxymoron, given his critical view that philosophy is an entirely rational and nonempirical enterprise, while anthropology is completely empirical.
Kant's lectures on anthropology were his most popular academic offering, in terms of attendance, interest, and accessibility. 14 And by the late 1780s, several followers of the critical philosophy were seeking copies of student notebooks from Kant's anthropology lectures.
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The Challenge of Kant's Anthropology
Given the significance that anthropological questions had for Kant and his contemporaries and the enormous quantity of recent scholarship on Kant's theoretical and practical philosophy, one would expect a significant body of literature on Kant's anthropology and its relevance to other aspects of his thought. Yet, since Benno Erdmann first introduced the topic for scholarship more than a century ago, Kant's anthropology has remained remarkably neglected. 16 This neglect is hardly surprising, since most of the student notes from Kant's lectures on anthropology were first published in 1997, and, for most of the twentieth century, the political situation in Eastern Europe made widespread access to many of the students' manuscripts extremely difficult. Part of this neglect is also due to the textbook that Kant had published in 1798. This work, which Kant compiled shortly after his retirement, lacks much of the refinement of his previously published works, leading some initial commentators to suggest that it betrays the age of its author. In other words, in the critical philosophy there seems to be no room for a consideration of the human being as a "free-acting being" in an empirical world governed by the "play of nature." 22 The idea of such a pragmatic anthropology also seems to conflict with Kant's claim that anthropology must eschew metaphysical speculation. Moreover, it is unclear how the pragmatic anthropology is related to what Kant called, in the context of his moral philosophy, a "practical" or "moral anthropology": the application of pure moral philosophy to human beings, 23 or how it is consistent with the sharp distinction between pure and empirical investigations that his moral philosophy insisted upon. Yet, while the ambiguities, tensions, and apparent contradictions present in Kant's conception of anthropology might explain its neglect, they simultaneously highlight its significance for a thorough understanding of Kant's thought in particular as well as its place in the broader philosophical and intellectual history of the emerging human sciences of which it is a part. They lead to numerous questions: How does the content of the lectures and Anthropology relate to Kant's declared intentions for the discipline? Does Kant offer a coherent conception of anthropology, either as a discipline or as an element of a philosophical system? How would such a conception relate to the claims of the critical philosophy? Does the content of Kant's anthropology shed new light upon or require a reevaluation of any important aspects of Kant's theoretical or practical philosophy? In which respects does Kant break with his contemporaries' notions of anthropology? Might the tensions within Kant's anthropology teach us something about the origins and philosophical foundations of the modern human sciences?
Kant's anthropology is important, however, not only because of the questions it raises about Kant's philosophical system or the history of the human sciences. It is also important as an unambiguous counterpoint to the still prevalent view that, in Wilhelm Dilthey's words, "in the veins of the knowing subject, such as . . . Kant [has] construed him, flows not real blood but rather the thinned fluid of reason as pure thought activity." 24 Kant's anthropology lectures present the acting and knowing subject as fully constituted in human flesh and blood, with the specific virtues and foibles that make it properly human. This is an account that can and should be taken seriously in its own right.
The Occasion for This Collection
The publication in October 1997 of a critical edition of student notes stemming from Kant's anthropology course offers a unique opportunity to reexamine Kant's anthropology and address many of these important questions in a more adequate way. Edited by Reinhard Brandt and Werner Stark, the latest volume of Kants gesammelte Schriften (the first in more than a decade) contains more than 1,500 pages of student notes drawn from seven different semesters of the anthropology course during its first seventeen years. Much of this material will soon appear in English In response to the extraordinary opportunity and challenge presented by this wealth of new material, we have invited a number of the leading philosophical commentators on Kant to reflect upon the relationship between Kant's anthropology and the theoretical, ethical, aesthetic, political, and historical dimensions of his philosophy. Although this volume is written by philosophers and particularly aimed at a philosophical audience with historical interests, it should also be of interest to cultural historians, historians of the human sciences, political theorists, and the range of humanists concerned with aesthetic theory (such as art historians and literature scholars). Given the significance of Kant's anthropology to each of these disciplines, a complete appropriation of this new material can only emerge from multipleor inter-disciplinary work. We hope that this collection of essays will serve as an invitation for those with expertise in these other areas to engage this interesting new material as well, and contribute to this much-neglected area of Kant studies.
The essays in this volume tend to reflect one of two broad approaches. On the one hand, a number of the essays are concerned with the systematic relation of anthropology to the critical philosophyespecially its relation to the claims of speculative knowledge and ethics. On the other hand, several of the essays focus on the anthropology as an important source for clarification about the content and development of Kant's views on particular topics of interest.
The collection begins with a brief account by Werner Stark of his findings about the historical circumstances surrounding the notetaking, copying, and compilation process that generated the extant student notebooks. Stark then examines the origins and philosophical motivation for the anthropology course and what they reveal about its relation to Kant's moral philosophy. Stark argues that Kant's introduction of the separate course on anthropology was motivated by his adoption of a "pure" conception of moral philosophy and claims about the "dual nature" of human beings. Pointing to connections between the conception of "character" developed in the anthropology lectures of the 1770s and the developing moral philosophy of that period, Stark argues that there is a reciprocal relationship between anthropology and moral philosophy, which parallels the reciprocal relation between the empirical and intelligible character of the human being.
Allen Wood also argues for a mutually supportive relationship between anthropology and Kant's ethical, social, and historical thought. Anthropology, he suggests, is concerned with "the empirical investigation of freedom," an examination of human nature based upon the assumption that we are free. Despite Kant's concerns about the unsatisfactory state of anthropology as a discipline and the inherent difficulties involved in the study of human beings, Wood points out, Kant argued for the distinctiveness of the human capacity for selfperfection and the collective historical task to which it gives rise. The centrality of Kant's conception of human "unsociable sociability" reveals an Enlightenment conception of humanity that is social and historical, contrary to individualistic readings held by critics of Kant's ethics.
In "The Second Part of Morals," Robert Louden argues that Kant's anthropology lectures contain a distinctively moral anthropology, the complement to pure moral philosophy concerned with the application of morality to humans. These lectures contain moral messages concerning human hindrances to morality and the importance of judgment sharpened by experience, and the discussion of the "destiny of the human species" provides a "moral map" of the human telos to situate our agency and identify the means necessary to our moral end. To the extent that the motive for and use of the anthropology is grounded in a moral imperative, Louden suggests, the lectures contribute to moral philosophy, even in the narrowest sense. While Kant's execution of this task is "deeply flawed," Louden concludes, it is an important part of theÜbergang project of bridging nature and freedom.
In contrast to the first three essays that argue that anthropology and ethics are complementary and integral parts of Kant's system, Reinhard Brandt's essay suggests that the lack of a "guiding idea" anchoring the discipline of anthropology renders such an apparent connection with morality accidental. Brandt's survey of the Anthropology and lectures leads to an interpretation of anthropology as an aggregate of three historical layers containing several points of contact with other aspects of Kant's philosophy, but lacking a moral focus. Even the discussion of character, he argues, has a pragmatic rather than moral point. In a second section, Brandt contrasts Kant's conception of the vocation or destiny of the human being with its rivals, suggesting that Kant's focus on the destiny of the species, rather than the individual, and his emphasis upon the "invisible hand" of the inclination mechanism relies upon a Christian-Stoic teleology that can bring good out of evil. This theodicy, Brandt argues, is intended to show how moral good will result, perhaps in spite of individual choices.
Brian Jacobs outlines three notions of anthropology in Kant's work and then considers the lectures on anthropology collectively as the "proper academic discipline" that Kant had initially set out to make for them, and hence as a precursor to the contemporary human and social sciences. Kantian anthropology, Jacobs argues, shares not only basic elements of these disciplines but also some of their fundamental concerns. The problematic status of the metaphysical aspect of the inquiry, which appears most directly in Kant's various conceptions of character, ought to be viewed as a first instance of a systematic inquiry into human behavior that cannot adequately account for the special status of its object.
In the first essay that concentrates upon the significance of the new material as a source for Kant's views on particular topics, Paul Guyer argues that the lectures give us new insight into the novelty of the "critique of taste" found in the Critique of Judgment. Perhaps surprisingly, the anthropology lectures from the mid-1770s reveal that Kant had already analyzed many of the distinctive features of aesthetic experience and judgment discussed later in the third Critique. Yet it is the anthropology lectures from 1788-9 that first characterize the harmony found in aesthetic experience and artistic creativity as a form of freedom. This account of the harmony, Guyer argues, is what facilitated the real novelty and raison d'être of the "Critique of Aesthetic Judgment": a treatment of artistic and natural beauty as "evidence of nature's hospitality to freedom," consistent with an emphasis upon the distinctiveness of aesthetic experience.
Howard Caygill contends that the anthropology lecture course played a significant role in the development of the epistemological theory of the Critique of Pure Reason. In his early lectures on logic and metaphysics, Kant rejected, following Baumgarten and Meier, Wolffian dismissals of sensibility as a type of confused knowledge and he explored some complementary aspects of the sensible and intelligible contributions to cognition. This is still a long way, however, from the critical claim that synthetic a priori knowledge can come only from the synthesis of sensibility and understanding. It was only in the novel lecture course on anthropology, Caygill suggests, that Kant could find the space to reflect upon the nature of sensibility free of the disciplinary constraints of logic and metaphysics and develop these reflections into the critical conception of sensibility. The lectures on anthropology reveal that Kant's "Apology for Sensibility" (a section title in the 1798 Anthropology) is a transformation of Baumgarten's defense of aesthetics into an increasingly systematic defense of sensibility as distinctive type of intuition.
Susan Shell notices several significant changes in the conception of happiness found in Kant's anthropology lectures of the 1770s and early 1780s and explores the origins and impact of such changes upon Kant's moral and political thought more generally. In the lectures before 1777, she argues, Kant emphasized the pleasure involved in "feeling one's life activity 'as a whole' " and considered happiness to be achievable through virtue and self-control. This early conception also emphasized gratitude for a providential order and the role of social conflict and the special contribution of women in promoting social progress. According to Shell, Kant's views changed significantly in the late 1770s, when he adopted Count Verri's idea that human life must involve more pain than pleasure because pain rather than the anticipation of pleasure is what moves us to act. By the early 1780s this change led Kant, she suggests, to a "critical" assessment of the attainability of happiness that is darker than Rousseau's; a theory of human progress that stresses political and racial factors rather than the sexual and aesthetic factors prevalent earlier; and an emphasis upon work, especially human effort toward moral perfection, as the only way to make life worth living.
Noting that one important, explicit objective of Kant's "pragmatic" anthropology is the doctrine of prudence that it embodies, Patrick Kain looks to the anthropology lectures as a source of clarification about Kant's conception of prudence and his broader theory of practical rationality. Kain argues that, on Kant's theory, prudence is the manifestation of a distinctive, nonmoral rational capacity concerned with one's own happiness or well-being. In conjunction with related texts, the anthropology lectures provide helpful clarification about the content of prudential reflection and, contrary to some recent interpretations of Kant's theory of practical reason, imply that the normative authority of prudence, while compatible with the supremacy of morality, is prior to and conceptually independent of moral norms.
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